Introduction `
In an ‗Author's Note' to The Sweetest Dream, Doris Lessing explains that the novel is a substitute for the third volume of her autobiography and that in it she has tried to capture ‗the spirit of the Sixties', although some of the events take place decades later.* This is particularly true of those parts of the novel that are set in Zimlia which, if it is read as Zimbabwe (and it is difficult to ignore Zimbabwe as a referent), belong to the late 1990safter the Zimbabwean economy began to collapse but before the land redistribution was set in motion. The violent invasions of white-owned farms which in Zimbabwe began in 2000 are an accusing silence, soon to be filled with forgetfulness'. 3 If this novel comprises several layers of political engagement, then one of them is surely a rebuke of that forgetfulness and a reminder of failed dreams and betrayed hopes. By the narrative's end, when Zimlia has largely replaced London as its setting, readers are reminded that the African dead do not easily allow themselves to be forgotten. Several years into Zimlia's independence, its corrupt leadership is explained by a failure to ‗-bury the dead of the war[... .] And you know if we do not bury our dead according to [African] customs they will come back and curse us‖ '. 4 In all her political writing and particularly her African writing beginning with A Ripple from the Storm, Lessing registers a deep mistrust of theory (which can deny experience both its particularity and its dynamic unpredictability) and of political rhetoric (which can serve the teleology of some remote future while claiming certainty for choices made in the present). In the celebrations of Zimlia's independence in The Sweetest Dream, the sense of political achievement is palpable but the exuberance is checked by a sobering thought. Both in Zimlia and in London the leaders are ‗planning how to make real the sweet dreams that kept them going for years'. 5 Only through a successful state will the dreams become real. As the novel takes us from Zimlia as idea to Zimlia as realization, its failure as a state is evident: the ruling party and political class are removed from and indifferent to the rural majority and the economy is increasingly dependent on foreign aid. 6 A perspective that allows us to register the extent of this failure is provided by St 
Lessing and the Salisbury convent
When Lessing died I was struck by how often her obituaries mentioned her convent education. Helen T. Verongos stands for many when she notes, in The New York Times, that ‗She was sent to boarding school and then to a convent school' which ‗turned her into a Roman Catholic, but her conversion was merely a stop on the way to atheism'. 8 In fact, the convent was a boarding school which Lessing went to for four years before going for a further two years to Girl's High School which was also a boarding school and which she left when she was fourteen. She never became a Roman Catholic. There were more Protestants at the convent than Catholics and the nuns made no attempt to covert the former. Only the atheism at the end of Verongos's sentence is correct, and even that was to be replaced by forms of theism fairly early in Lessing's life. The best obituaries 9 mention the most interesting fact of her education: with only six years of formal schooling, she was in effect an 8 autodidact. Her parents encouraged her to read and saw to it that parcels of books arrived regularly on their farm. Although Lessing remembers educated women among the nuns, 10 her principal recollection of the convent is the religious art which hung in the junior dormitory. A painting of the Catholic devotion called the Sacred Heart dominated the room. Lit at night by red lights, it seemed luridly to confirm the words of the departing nun who, leaving the children for the night, promised them death and hell-fire as just punishment for their wickedness.
Lessing's recollections of the other paintings in the dormitory are of gruesome martyrdoms and ‗all relish in blood and torture'. 11 The children found different ways of distancing themselves from these horrors. For the Protestant girls, there was a saving scepticism: ‗-It's only Catholic,‖ [the older girls] would say, -we don't believe all that‖'. 12 The Catholic children had a whole range of fetishes protecting them: ‗rosaries, holy pictures and bottles of holy water'. 13 If the nuns made no attempt to convert the Protestant girls, ‗[t]hey did not need to. The atmosphere of magic and mystery was enough'. 14 The nearest Lessing comes to the conversion of some of her obituaries is to admit that ‗Most of us at one time wanted to be Catholics, simply to be like the Catholic girls, who dipped their fingers into the holy water stoups and curtsied at the statues of Christ and the Virgin' and whose lives seemed to be regulated by the Angelus bells from the nearby Cathedral and the feast days of the Catholic church. These are the seductions of the arcane, the ‗allurements of the forbidden'. 15 10 D. Lessing In a characteristically ambiguous recollection of her mother, Lessing remembers ‗the exact moment when I shed religion and God: it was when my mother, upset that her child had a crush on the Virgin Mary[...] recited a list of the misdeeds of the Roman Catholics, all of which could be matched by the Protestants', and the child heaves the burden of religion from her shoulders and replaces it with ‗the brave stoicism of atheism'. 16 Her spell at the convent had made her an atheist, wary of the power of collective hysterias and destructive conformisms, determined to take control of who she was.
The first stages of Lessing's spiritual quest
The convent was not Lessing's last contact with Catholicism before her visits to Zimbabwe in the 1980s. When her mother announced that she was coming to England to look after Lessing and her son Peter, Lessing's defence against this intrusion was to take herself off to a therapist. At the time Lessing was a communist and ‗communists did not go -into analysis‖, for it was -reactionary‖ by definition'. 17 The most significant item in the ideological ‗package' that The Sweetest Dream rejects (and this is an item that is not the sole property of socialism) is described in Walking in the Shade as ‗philosophical materialism, the God-is-dead, Science-is-king materialism'. 23 Anyone in Lessing's London of the 1970s who does not subscribe to this ‗is patronized as feeble minded and a coward' and ‗a sneer, implicit or overt' accompanies the proclamation that ‗-I do not understand people who believe in God‖'. 24 She remembers the time when she made the same sort of remark and ‗[her] smugness and [her] feeling that she was saying something original that had cost thought'. 25 Only when she finally completed The Golden Notebook did she grow beyond that stage and (as she expresses it) found that she had written 19 Ibid., p. 36. 20 Ibid. 21 D.Lessing, The Golden Notebook (London, Michael Joseph, 1962), pp. 381-2. 22 Lessing, Walking in the Shade, p. 316. 23 Ibid. 24 Ibid., p. 317. 25 Ibid. her ‗way out of the package'. 26 In refusing to continue with an easy conformity to unexamined atheism, she had to come to terms with a complexity that she had not been educated into recognising, let alone analysing. ‗I had so thoroughly reached the end of a whole spectrum of ideas, thoughts and feelings that the world I had excluded as -impossible‖, as -reactionary‖, was surrounding me, pressing in, making its claim'. 27 And yet here was a ‗world of ideas and belief that I had scarcely ever heard of, let alone been seriously introduced to'. 28 Lessing reminds us that ‗[i]n our own culture, at its heart is the inner spiritual tradition of Christianity' attested to by the great mystics like John of the Cross, Dame Julian of Norwich and the unknown author of The Cloud of Unknowing. 29 In her middle life Lessing met Muriel Spark who had also spent the Second World War in Rhodesia but who was a Catholic convert. One explanation for Spark's conversion is a remark that Lessing quotes: ‗-The churches were so much more cheerful than others, so full of colour, glitter, incense and images'‖. 30 No hint here of an iconography that moves between the sadistic and the lugubrious, threatening and beguiling. Lessing sees this as a ‗sparkle of aesthetic enjoyment' that non-believers can and do share but, echoing Mrs Sussman, she wonders whether Spark found within Catholicism the wisdom of the centuries that gave her ‗opportunities for ironic comment on our hypocrisies' or whether in converting to Catholicism ‗like was calling to like, for the wise intelligence in [Spark's] work does put her in the company of writers who share the long perspectives of Rome'. 31 26 Ibid. 27 Ibid., p. 319. 28 Ibid., p. 320. 29 Ibid. 30 D. Lessing, '"Now You See Her, Now You Don't"', in D. Lessing, Times Bites: Views and Reviews (London and New York, Fourth Estate, 2004), pp. 113-29, p. 119. This was originally written for a Festchrift for Spark that does not appear to have been published. 31 Ibid., p. 118.
Lessing's account of her spiritual quest is moving because it is, at least in part, an account of intellectual isolation and this has its fictional representation in Sylvia Lennox's conversion in The Sweetest Dream. Her family regards Sylvia's conversion with indifference or incredulity. Until Lessing discovered the writings of Idries Shah 32 and met him, no-one among her many London acquaintances could share her growing awareness that an important dimension of human consciousness had always been absent in her life. Her search was for processes of discernment that would allow her to identify that what she had perceived was a genuine illumination. Hers is a society where the word ‗mysticism', if it is used at all, provokes discussions of ‗ghosts, poltergeists, reincarnation, fortune-telling, the I Ching,
UFOs, horoscopes'-‗exciting experiences of one kind or another' although Lessing observes that any ‗serious spiritual discipline' regards ‗-supra-normal‖ phenomena[...]as distractions, as irrelevancies'. 33 To that list of popular forms of mysticism, Lessing could quite easily have added the Roman Catholicism that she encountered through the paintings and statues of the Salisbury convent which at its best give the spiritual a dramatic and physical immediacy and at its worst is a substitute for thought and any feeling except fear. In The Sweetest Dream, Sylvia Lennox traces some of the stations on Lessing's own path. She has to move beyond her father's dogmatic socialism and her youthful engagement with popular mysticism, but in the novel, Sylvia's conversion to Catholicism replaces Lessing's involvement with Idries Shah. On the Zimlia mission, Sylvia discovers the sort of Catholicism and the dimensions of 32 Idries Shah was a prolific author who sought to make Sufi traditions accessible to Western audiences. Lessing knew him as teacher and friend and a Daily Telegraph article about their relationship which she wrote after his death was reprinted as 'Summing Up: When Idries Shah Died', in Lessing, Time Bites, pp. 357-68. 33 Lessing, Walking in the Shade, p. 324. Although Lessing dismisses these practices in her autobiography, Jenny Diski, in one of the recent accounts of her relationship with Lessing, mentions Lessing practicing yoga, 'standing on her head for twenty minutes or so a day' and spending Thursday evenings gazing at a mandala. Someone like Lessing, who had refused to observe the unquestioning discipline of the Communist Party, would have had little inclination to identify with any organisation obsessed with monitoring and penalising dissidence as Catholic institutions were for much of her life.
Part of the attraction Idries Shah had for her was that he was not interested in fixed truths and their systems because he recognised that ‗-a school is a temporary thing, which will be dismantled as soon as its work is done‖' since it is always ‗-carefully designed for the needs of ‗the time, the place, the people'‖'. 34 The spiritual that Shah enables her to discover is dynamic-de pendent on place and time, and thus encountered differently at different periods and locations.
In his work, Shah describes formal religions such as Catholicism ‗as -the screens‖ the light falls through'; or as a ‗vehicle [whose] expression, rituals, moral and other teachings, are designed to cause certain elevating effects, at a certain time, upon certain communities'.
But he also warns that if these are the means, they can ‗bec[ome].... for the shallow the end, and the vehicle bec[ome] the idol'. With the word ‗idol' Shah is suggesting a fateful stasis which only ‗the man of wisdom, not the man of faith or intellect', can give the gift of movement. 35 has to re-experience the elevating effects of her particular version of Catholicism without the aid of elaborate ritual and the rigours of orthodoxy. In the end she may be unsuccessful.
Catholics in Lessing's African Laughter
During her second visit to Zimbabwe, recounted in African Laughter, Lessing She is perhaps 'the very minor character' based on an actual person referred to in the Author's Note. 37 Lessing, African Laughter, p. 163. 38 Lessing, Under My Skin, p. 89, explains that 'The Convent, like convents in Britain, was supposed to be more genteel than the High School. I am always meeting women who were sent to convents for the same reason'. 39 Lessing brings to some of these projects a scepticism bred not from cynicism but rather from a mythic imagination that recognises that people have more complex needs than those that are simply practical. One of the Silveira House Jesuits, who is ‗an internationally known expert on alternative technology[...]one of that breed, people passionately concerned analysis of the situation at the time' and that he was one of several nationalist leaders who helped 'the "civics" programme bec*o+me a thinly disguised forum for political education'.(p. 6) 41 Lessing, African Laughter, p. 396. 42 Silveira House was strongly influenced by the theology of liberation which was being developed in Latin America at the time Silveira was founded. Peruvian Gustavo Gutiérres, sometimes seen as the father of this theology, said of it in 1968 that 'we are passing from a theology that concentrated excessively on a God located outside this world to a theology of a God who is present in this world' ('Toward a Theology of Liberation', in A. Hennelly, S.J., (ed), Liberation Theology: A Documentary History (Maryknoll NY, Orbis Books, 1990), pp. 62-76, p. 70. Later in this article Gutiérres observes that 'As Marx had clearly seen, work as a humanizing element normally tends through the transformation of nature to construct a society that is more just and worthy of human beings' (p. 72). When Lessing visited Silveira House, the Vatican had begun to curtail this theology criticizing in particular its dependence on Marxist analysis. 43 Ibid., p. 167.
with saving the world from our stupidities', 44 has developed a system of feeding animal dung and the household waste of poor rural homesteads into pits to produce fertilizers and methane gas. Despite the energy that has gone into this system, Lessing notices that in one of the huts, cooking is still being done on a smoking log with the gas pipe unused. Some atavistic social needs are more powerful than the practical alternatives that the priest's enthusiastic creativity provides. A solar stove, another invention that the expert tries to promote, has ‗no emotional For Lessing, what is important is not these failures to register the primary needs, but that an institution like Silveira House has engaged the resourcefulness of local people. This church institution is for her an effective agency of social empowerment because the creativity of an artist, or a peasant farmer or an individual homestead is developed as far as it is possible on its own local terms. 46 She is also aware that priests and nuns-representatives of the Church-were with the people during the liberation war and that they can understand that the traumas of those violent years continue to manifest themselves in different ways. A Jesuit remarks that, following the war, ‗-The Feast of All Souls has a new meaning. The souls are the souls of the dead fighters, killed in the war and left unburied'. 47 But Lessing also notes, without further comment, that former Freedom Fighters have made it their duty to bury ‗with 44 Ibid., p.165. Harold-Barry, Knocks on the Door, pp. 39-40, puts these alternative technology initiatives in the larger context of Silveira House's projects. 45 Lessing, African Laughter, p. 165. 46 In the 1985 Massey Lectures which Lessing delivered for the Canadian Broadcasting Corporation, she remarks that for 'two thousand years Europe was under a tyrant-the Christian Church-which allowed no other way of thinking'. The churches are '*n+ow…amiable, often orientated to work that is indistinguishable from social and charitable work'. Prisons We Choose to Live Inside (New York, Harper & Row, 1987), p. 25. The latter assessment of the contemporary church can be discerned in her accounts of Silveira House. 47 Lessing, African Laughter, p. 389. appropriate rites' their comrades. 48 ‗It is believed by many that the country is full of dissatisfied and vengeful ghosts, and it is they who are responsible for Zimbabwe's many problems'. 49 Once, she would have dismissed both the priest and the former guerrillas as people locked into the delusions of the past. Yet the Lessing who emerged from writing The Golden Notebook with awareness of her own limitations now directs her contempt at such facile labelling. This Zimbabwean anecdote anticipates the restless dead that are a silent presence in The Sweetest Dream, both at the moment of the Zimlian independence celebrations and at the end of the novel.
The Sweetest Dream
It was always unlikely that The Sweetest Dream-with its often satiric depiction of the collective obsessions of the decades it covers-would get an enthusiastic critical reception.
Hywel Williams's review in The Guardian wrote of it as ‗the savage cartography of a once fondly imagined land by one who was there. This is emotion recollected in hate'. The review calls the novel ‗a truly reactionary work in the limited sense that the author still stands at too close a remove to the object of abomination. In the full force of her reaction, she parodies and stereotypes'. 50 Parody and stereotype are, of course, established and expected aspects of a 48 Lessing does not indicate what would constitute 'appropriate rites' but they would almost certainly be those from Shona burial practices. The burial of the war dead is discussed in T. Shoko, "My Bones Shall Rise Again": War Veterans, Spirits and Land Reform in Zimbabwe, www.asc/eiden.nl/-ASCWebsite. 49 Lessing, African Laughter, p. 389. September, 2015, pp. 27-28, p. 27. In many of her recent LRB articles, Diski's representation of Lessing has been ambivalent: the older woman is seen as both self-serving and saviour. Diski's references to The Sweetest Dream follow a similar pattern: her comments on the Author's Note acknowledge Lessing's generosity in foreswearing to write a third volume of her autobiography (realising the hurt she could cause), as well as the threat contained therein (because she could, as long as she herself was alive, go back on her word). Her brief article does not mention the text of The Sweetest Dream at all, nor does it provide any evidence that Diski has read further than the Author's Note.
satirist's discursive strategy. As the superlative ‗Sweetest Dream' suggests, there are many dreams the novel satirises: the current version of Marxism that will save the world; the teleological narratives of aid agencies, which both diagnose and prescribe remedies for the ills of a country and a continent; the betrayed aspirations of Africa freed from colonialism; and a Catholicism rigorously self-righteous in its belief that it alone has access to truth.
Williams' accusation-that Lessing stands ‗at too close a remove' to her subject-ignores an important feature of Lessing's narrative method. She distances herself from ‗Zimlia' by seeing the country partly from the perspectives of a Catholic mission, with a nun, a priest and a convert doctor as focalizers-whose perceptions Lessing can represent without necessarily sharing.
Through the character of Sylvia, the novel traces another and more important process. Church has to mean more than its welfare work. As a teenager, Sylvia enthusiastically extracts from the rag-bag of available mysticisms ‗her sun-sign, the I-Ching and her probable 51 Lessing, The Sweetest Dream, p.350. 52 Ibid. aura'. 53 However unsatisfactory these popular mysticisms are, they have similar effects on the young woman to those that Lessing herself experienced, when she became aware of a spiritual world demanding her attention. ‗Perspectives and possibilities she had never suspected filled [Sylvia's] whole being, as if it had been quite empty before'. 54 Sylvia becomes a Catholic. The novel initially explains her conversion with the simple statement ‗she want[s] to be religious'; 55 we later learn that an account of a young Zimlian, rescued by Jesuits, ‗touched her somewhere deep' and drew her to the church. 56 Only when she has qualified as a doctor and is working at a mission hospital in Zimlia are readers given more information about her conversion. Father Jack, the London priest who instructs Sylvia in her new faith, is a man ‗consuming himself with an asceticism that didn't suit him' and ‗vigilan[t] against error and sin', who ‗st[ands] for priesthood, for the Faith, for her religion'. 57 She falls in love with him and he is ‗not indifferent to her'. 58 The priest, his repressed sexual instincts aroused by an ingénue regarding him with love and awe, is a cameo from a nineteenth-century, anti-catholic novel. 59 He is dismissed in a paragraph. The novel is less concerned with the processes of Sylvia's conversion than with the different Catholic imaginary that is revealed to her by Kwandere and the hospital at St Luke's mission, which lacks even the most basic amenities. 60 53 Ibid., p. 126. 54 Ibid., p. 127. 55 Ibid., p. 155. 56 Ibid. 57 Ibid., p. 285 58 Ibid. 59 These conventions are well described in Diana Peschier, Nineteenth-Century Anti-Catholic Discourses: The Case of Charlotte Brontë (Basingstoke, Palgrave Macmillan, 2005), pp 25-69. 60 St Luke's was partly suggested to Lessing by a visit she and I paid in 1988 to a young doctor working at St Paul's Hospital, Musami, some sixty kilometres from Harare. Anne Renfrew was the only doctor at Musami but the hospital had and still has a nursing staff and other facilities including an operating theatre. These of course appeared meagre to someone living in London but they were not as meagre as those Sylvia confronts. St Paul's was where the Jesuit in African Laughter was taught to jive by the guerrillas. He and a companion had gone to Musami to replace four nuns and three priests who were murdered there in 1977.
Sylvia's impression of the mission when she arrives is more than the shock of the unfamiliar-‗the landscape of an Africa which she was prepared to admire [...] It was alien to her now'. 61 She is there, in part at least, because she is a Catholic, yet ‗waves of bitter emptiness attack [] her, and when she look[s] at the crucifix, to get her bearings, [she] fe [els] only that Christ Himself must be surprised to find Himself there'. 62 This thought is replaced by a sense of shame that she can be ‗surprised to find Christ in a place of such poverty'. In the months that follow, while Sylvia does not ‗shed her Catholicism, she [is] certainly having to redefine her beliefs'. 63 64 Moreover, mass is celebrated in the local language.
In place of Father Jack whose ‗eyes accuse[] the world around him' 65 his help‖' with conditions that can be attributed to spiritual causes. She recalls his talking to patients whom she does not think she can save: ‗-I don't know what he said, but some of them just got up and walked off-they were cured‖'. 68 As AIDS becomes her primary concern, Sylvia further realises that ‗-The n'gangas know more about AIDS [...] than the government people do‖'. The local n'ganga is aware of his limitations in the face of the pandemic. He has told her that he cannot cure AIDS but he can treat some of its symptoms. 69 Lessing writes Sylvia's increasing immersion in the life of the mission as a movement into The novel implies that the Vatican Council was no more than another ideological shift in a decade where old ideologies were dying and new ones were emerging: ‗In the Sixties, the tumults of ideology that afflicted the world had taken a local shape in the Catholic Church, in a bubbling unrest'. 73 One of the consequences of these changes was an ‗attempt to dethrone the Virgin Mary. The Holy Mother was out'. 74 Sylvia who becomes a Catholic after these changes ‗had never prayed to the Virgin, only to Jesus'. 75 Yet at the mission the Virgin is present in the ‗native Mary', sculpted as nursing mother, and in the print of a version of the Leonardo painting. The narrator comments: ‗It could be easy to conclude that this was a religion that worshipped women […]You could say that the Virgin had slipped through the interstices of dogma by the way of Art'. 76 This and the following comment suggest that the mythic figure of the Virgin Mother, like all myths, exists in our unconscious, and that art has the capacity to raise them to our consciousness: ‗Sylvia had not known that she cared particularly for the Holy Mother but did know that she could not live without reproductions of the pictures she loved best'. 77
On one side of Catholicism is the juridical organisation of the Vatican and the judgmental Father Jack, with confining rules constraining everyday behaviour or dogmas that tell how eternal truths should be known. On the other side there are eternal presences which art speaks for. Art refers not only to the Marian art works but to a worship that is sung (in a non-European language), and danced. Sylvia's journey to a deeper spirituality is a movement away from the authority affirmed in the great Cathedrals which offer cultural safety in their confident assertiveness, and liturgies that have for a European a familiar beauty. Relevant here is Shah's observation, quoted above, that rituals cause ‗certain elevating effects, at a certain time, upon certain communities'. But Shah's warning that these buildings and the The picture shares space with a crucifix that draws from him a scriptural reference: the face before him is of one who ‗had not then eaten of the fruit of good and evil'. 82 Andrew, who does not ‗suffer from race prejudice', cannot ignore that Sylvia resembles Rebecca, the mission housekeeper, not only because of her sun-darkened skin but in ‗certain mannerisms, ways with the face and the eyes' and he wonders ‗What was Sylvia doing letting herself go like this?' 83 One answer to his unspoken question comes when the mission housekeeper Rebecca says, on behalf of the village community, ‗-We think Doctor Sylvia has been sent by God to us‖'. 84 If God is present here, it is recognised through someone who in ‗letting herself go' has begun to resemble the people among whom she works.
One way of registering Lessing's satire here is to note her alertness to differences of scale. Andrew speaking on behalf of Global Money says that ‗-We shall be directing money-a big loan, to Zimlia‖', 85 although when he says this we know enough about Zimlia to understand that most aid money will never reach those whom it is intended to help, and Furthermore, the ruling party's clichés of a successful revolution make it difficult for it to frame a language that admits to the existence of the rural poor. 
The Power of Traditional Beliefs
The last chapters of the novel bring together as agents in the narrative the corrupt politics of Senga and the AIDS epidemic that is causing deaths easily attributed to witchcraft.
‗Witchcraft' is a potent force in the novel, and, as a notion, parallels the ease with which people can be labelled enemies of state and agents of South Africa-which is what happens to Sylvia before she loses her job at Kwandere at the novel's end. Two children who have helped her at the hospital are orphaned by AIDS. But before he dies, their father both curses Sylvia and orders her to take them to England. She calls in the debts that one of Zimlia's ministers owes her family and demands passports for the children. In the minister's office, she seems to him ‗transparent, like a spirit, or a gold-haired Madonna from his long-ago school days' at a mission school. 88 This image recalls the Marian figures at St Lukes's and is not the last shape that the protean Sylvia is to assume: when the minister hesitates about the passports, she tells him ‗-that in the country districts people are saying that AIDS is the fault of the government because you've turned out to be such a bunch of crooks‖'. 89 Ignoring the inevitable response-that she is repeating ‗-rumours spread by South African agents'‖ 90 -she tells him of the curse laid on her by the children's father. If for a moment she has seemed a Madonna, the unconcerned ease with which she admits to having been cursed transforms her into ‗a little witch' at whom he directs ‗panicky glances'. ‗-Are you cursing me too?‖' he asks and the passports are issued and delivered. 91 This succession of narrative moments-and, if they are not as breathless in the original narrative as in my summary, they do follow in rapid succession-can seem to echo a stereotype of white writing about Africa using formulas that have had a long history. In such narratives, abysses of superstition gape beneath the apparently familiar rationality of African leaders, whether they are Kurtz's reversion to an atavistic savagery, Buchan's Reverend John Laputa, or white-authored novels of Zimbabwe's Liberation War. 92 Yet Lessing departs from this imperial narrative tradition in that she never offers her readers simple moral oppositions, and her insistence on a complex moral world becomes more marked in her later work. Mrs Sussman's Jungian archetypes take many forms and they serve different needs at different stages in people's lives. Lessing existence-the people-is no longer present. ‗-The village will not be here soon. They are leaving because they say the place is cursed‖'. 97 Science and a religious belief combine briefly in an exchange between Sylvia and the priest but neither can restore life to the village.
For Sylvia, ‗-The devil lurks in the absence of red blood corpuscles‖'; for Father McGuire, ‗-The devil lurks where there is bad health‖'. 98 In her loss of faith, Sylvia is doing no more than Sister Molly who will soon leave the convent and will ‗-one day[…]say to herself, I'm not a nun. I was never a nun‖'. 99 Father McGuire will move to another mission where a refuge has been established for orphans of AIDS. 96 Ibid., pp. 420-1. 97 Ibid., p. 450. 98 Ibid., pp 451-2. 99 Ibid., p.395.
One of Sylvia's reasons for her only visit to Britain during her years in Zimlia is to get the British press accurately to report what is happening in Zimlia. For the British press, Zimlia and its leaders in the decade immediately after independence can do no wrong. 
Serious

